Said, in fact, argues that "Oriental sex"-in the most general sense-"was as standard a commodity as any other available in the mass culture, with the result that readers and writers could have [ . .] it without necessarily going to the Orient" (190) . It would seem that the marketability of these tales and the "unspeakability" tradition were at odds. It is, however, the distance between the non-Christian East and Christian Britain that allowed writers to maintain both their own and their readers' respectability (delicacy) in their writing/reading; after all, one could write/ read freely about the sodomitical customs of far distant lands by assuming the ethnographic guise of purely objective reporters and consumers of Oriental manners and practices. It is then the geographical-but above all the imagined moral and social-remove of the East that allowed the unspeakable sin of same-sex sodomy to enter safely (through the backdoor as it were) into the British discourse community.
In terms of a discursive analysis, a cursory study of British literary production, dating back to at least the Renaissance, establishes that for both English writers and their reading audience the Orient was inexorably linked with sodomy. Alan Bray finds that in the seventeenth century, "Several travellers wrote detailed and horrified accounts of the homosexuality they witnessed in relatively more tolerant societies" Nigel Leask argues that the "absorption of the East in an unworldly dream of licentiousness makes it ripe for moral and economic appropriation by European colonial power" (21). And, as the ultimate mark of the Other's licentiousness, homo-sexual sodomy served the vital political function of symbolizing the Other's physical, moral, and cultural inferiority. Perceptions that Oriental men were sodomitesand, therefore, less than men in terms of British notions of normative masculinity -made them seem all the easier to conquer; against the masculine rigor and discipline of the British soldier, the effeminate softness of the Oriental sodomite simply stood no chance. Ultimately, this position rests on the British conviction that while sodomitical practices were endemic to the East they were virtually unheard of in Great Britain.
This position is especially problematic because much documentary evidence indicates that during the eighteenth and early nineteenth centuries Britain experienced a "sodomy paranoia" (Trumbach 113 ) that resulted in numerous public executions and pilloryings. Trumbach, in fact, observes that sixty men were hanged for sodomy in the period between 1800 and 1835 in England alone (112). Remarking on these executions, Ed Cohen maintains that "it appears that the coincidence of emerging definitions of normative sexual behavior [ . .] with aggressive private policing and prosecution by the reform societies [ . .] was instrumental in fomenting the legal and public execration of sodomy" (199). The execration of sodomy in the legal and public arenas was mirrored in the literary arena but with a marked and very important difference. For, although writers treated sodomy with the same fear and loathing as did the public at large, they completely removed it from a British setting and reconstituted it as the Oriental (foreign) vice, thus attempting to achieve with pen and paper what the gallows and pillory could not-the eradication of sodomy in Britain, if only through metaphoric-metonymic displacement. As for readers, the same public that sought to persecute homosexuals unrelentingly also read tales of Oriental sodomitical practices voraciously. The legal and public desire to eradicate homosexuality in Britain thus coexisted with the literary desire to bring it into imperial discourse.
A symptomatic reading of the figure of the Oriental sodomite-again understood as homosexual sodomite-offers some insight into these seemingly inconsistent desires. The necessary first step in such a reading is reconstructing the scene of trauma. For, as Zizek notes, "symptoms are meaningless traces [of trauma], their meaning is not discovered, excavated from the hidden depth of the past, but constructed retroactively-the analysis produces the truth; that is the signifying frame which gives [them] their symbolic place and meaning" (55-56). The challenge lies in recreating a context that renders literary representations of the Oriental sodomite meaningful as symptoms of cultural trauma. On the surface, the executions and pilloryings of British sodomites may be read as the primary trauma, but they seem to be symptoms of a deeper and more traumatic violation. I argue that, for the British, sodomy understood as a foreign vice transplanted to their homeland violated an ideal of purity and virtue that existed in their imagined past. Sodomy was in short a disease of the Oriental Other whose importation threatened to bring about social and cultural degeneration. The paradox here is that its importation through textual representation was not seen as a threat at all. Moreover, through displacement, the Western sodomite immediately carries the mark of the Other, so much so that in his difference from his fellow British men he arguably becomes inseparable from the figure of the Oriental homosexual sodomite.
In a symptomatic reading, the figure represents more than just a symptom of cultural trauma; it is the symptom functioning as sinthome. Zizek defines the sinthome as a "certain signifying formation penetrated with enjoyment: it is a signifier as a bearer ofjouissance, enjoyment in [knowing]" (75). The British writer and reader's thirst for tales of Oriental sexuality is indeed infused with a sense of Freudian perverse enjoyment-recalling Freud's notion of horrified fascination as developed in the "Rat Man" case history. They may not have wanted to confront the reality of same-sex sexual desire in the metropole, but, once they read about its practice in the East, they could not stop reading. Their sense of enjoyment may have come from the glimpse that tales of Oriental sexuality offered into the dark, unspoken, and forbidden realms of sodomitical desire among men.
On a more theoretical level, their enjoyment might also be read as an expression of the pleasure generated in identifying an enemy in their defense of British values from the degenerative contagion of the Other. It is, in other words, the enemy embodied in and/or signified by the Oriental sodomite that threatens the British national way of life. Using Zizek as a model, we can say this figure then functions in an analogous way to the figure of the "Jew" in anti-Semitic ideology. According to Zizek, in fascist ideology, the "Jew" becomes nothing more than "the embodiment of a certain blockage-of the impossibility which prevents the society from achieving its full identity as a closed, homogeneous totality" (127). Like the "Jew," the sodomite, who in practicing the foreign vice is always already to a degree marked as the Oriental Other, prevents the British nation-state from maintaining its collective fantasy of purity and virtue. Just as Zizek maintains that "the 'Jew' appears as an intruder who introduces from outside disorder, decomposition and corruption of the social edifice-it [the Jew] appears as an outward positive cause whose elimination would enable us to restore order, stability, and identity" (128), so the British regarded the sodomite as that which must be eliminated in order for their social order to be maintained. In order not to recognize the limits of their own symbolic universe, the British therefore displaced all that questioned their imagined purity and virtue onto the Other, constructing in the process the Oriental homosexual sodomite and imbuing him with all the qualities they most feared and loathed. In essence, they justified their domination of the Orient as a means of containing and disarming all that threatened their most powerful collective fantasy-nationhood. Ultimately, then, not only was the Orient for the British a fundamentally (homo)-textual universe, but the literary construction of the Oriental homosexual sodomite also partly justified the imperial project. Byron therefore practices a circumspection not evidenced in the original letter to his mother and leaves any reference to nonnormative sexual practice virtually unspoken in his "Oriental Tales." That is not to say that there is no mention of nonheteronormative practices in these poems, but that these vices are either obliquely alluded to or barely suggested. Just as his omission of a description of Constantinople is predicated on the belief that his reader already knows the city from other texts, Byron thus depends on the ability of his readers-well versed in the vices of the Orient-to fill in the gaps of these poems. Recognizing that the Orient was fundamentally perceived not only as a textual universe but also as a (homo)textual universe thus provides a context for reading (decoding) queer elements at play in Byron's poem The Giaour.
II. NEW & DELIGHTFUL SPECTACLES-
As Not only has the palace fallen into decay, but the fountain that was its centerpiece-obviously a phallic symbol-has stopped flowing, been rendered impotent.
The true measure of degeneracy and death is, however, the wasted life of the Giaour himself. His self-portrait is telling in this regard:
The withered frame, the ruined mind, The wrack by passion left behind, A shrivelled scroll, a scattered leaf. Seared by the autumn blast of grief! (1253-56) This is a depiction of a completely ruined man, dissipated by an excessive passion that he describes as being like "the lava flood / That boils in Aetna's breast" (1101-02) and wracked by the guilt of some unspeakable deed (801). That the Giaour ends his life alone in a monastery is not surprising. He expresses a belief that men should take "one mate, and one alone" (1171). Herein lies the nature of his consuming regret, for in killing his rival he becomes joined not to Leila but to Hassan (till death). Like the monks with whom he lives, he thus exists completely cut off from the realm of heteronormative sexual relations. In the end, he is left alone, haunted by the ghost of a dead woman and a dead man. Ultimately, then, the Giaour's travels through and relations with the Orient-that place of sexual excess and sodomyhave destroyed him: an expression of a fear that, according to Said, every European traveler felt (166).
I begin and end my discussion of The Giaour with the Orient because I want to underscore the importance of place in queering this poem. For, in order to queer The Giaour or, for that matter, the other "Oriental Tales," the way in which the British ascribed certain sexual traits to the Orient must be considered. Essentially, for Byron and his readers, the place of the poem also inherently creates a space in the poem for nonnormative desires to be expressed; after all, in the British collective imagination, sexual excess and the Orient were inextricable terms. Byron's choice of setting can thus be read as a means of alerting his reader to the "queer" possibilities at work in the text. But, because such things simply cannot be openly said-largely because of the insistence on the unspeakability of sodomitical discourses-his readers must assemble from a word here and a line there these alternate tales of the Orient. In essence, it is precisely because the Orient is so clearly constructed as a (homo)textual universe that such a hermeneutic is possible. 
